1 Rostworoski suggests that a similar identification of pre-Hispanic deities with Christian spirits and saints have occurred in Bolivia and Mexico where the Virgin of Copacabana and the Virgin of Guadalupe both represent images of colored women and today are celebrated by the two countries' indigenous and mestizo populations as powerful symbol of religious as well as regional and national identity (1992: 170-173) . She asserts that, as with the Lord of the Miracles, in these virgins 'an accumulation of believes, symbols and roots of a remote American past crystallized. With these [images] the triumph of Christianity over the preHispanic deities was established; however, antique gods did not loose their importance for people ' (ibid 173) . common interest in forming religious brotherhoods and participating in annual processions to honour the Lord of the Miracles. Currently, there exist more than 50 such brotherhoods in the United States, Canada, Argentina, Spain, Italy, Japan, Chile, Columbia and Venezuela, the countries with major concentrations of Peruvian migrants.
In this paper I explore the particular religious dimensions of Peruvian transnationalism that induce migrants to expatriate their religious icons and organize processions in Spain, Italy, Argentina, the United States and Japan. The material demonstrates that the organization of brotherhoods and adoration of images outside Peru strengthen migrants' ties to their home country and re-confirm their sense of belonging to Peru thus transcending the national borders of the home as well as the receiving countries. However, it is also evident from the material that the formation of brotherhoods and organization of religious processions by migrants in one part of the world to a large extent occur independent of similar initiatives in other parts of the world. This observation suggests that religious practice in the Peruvian diaspora is deeply embedded in migrants' local life-world and that the faith in the icons and participation in religious procession in foreign countries are triggered by a concern for social and political problems in their new settings. Finally, my data show that the conflicts and tensions that arise within the brotherhoods reflect traditional political and ethnic relations of inequality in Peru.
Between Transnationalism and Diaspora
In a time of growing contact and mobility between different regions and countries in the world social scholars are debating the concepts and terms used to examine and understand contemporary processes of globalization. Some argue that increasing flows of people, goods and ideas are the result of hybridization and creolization of cultural life (Hannerz 1996; Canclini 1995) , while others claim that they are caused by the deterritorialization of the national state and the emergence of new politics of cultural difference (Gupta & Ferguson 1997; Appadurai 1998 ). Yet others assert that the growth of population movements in the contemporary world is facilitated by the emergence of transnational spaces in border areas (Rouse 1991; Alvarez 1995; Kearney 1996: 115-120 ) and the increasing diasporization of culture and identity (Basch, Glick Schiller & Blanc 1994; Smith & Guarnizo 1998; Clifford 1997 ).
In the research on global migration, transnationalism and diaspora have emerged as two central concepts. The former has been introduced to explore flows and movements that extend beyond national borders and entail global linkages between people and institutions in different parts of the world. In the transnational paradigm international migration is a process 'by which immigrants forge and sustain multi-stranded social relations that link together their societies of origin and settlement ' (Basch, Glick Schiller and Blanc 1994: 7) . Similarly, the term 'transmigrants' has been proposed to denote 'immigrants who develop and maintain multiple relationships -familial, economic, social, organizational, religious, and politicalthat span borders' (ibid). The concepts of transnationalism and transmigrants induce us to invent new approaches to the study of population movements and point to the need of rethinking binary dichotomies in traditional migration theories and focusing on activities and institutions that link immigrants to their place of origin.
Recently, the broad use of the term has been the object of concern by several scholars. Thus Portes, Guarnizo and Landolt contend that 'if all or most things that immigrants do are defined as "transnationalism", then none is because the term becomes synonymous with the total set of experiences of this population ' (1999: 219) . In a similar vein, Smith and Guarnizo (1998: 5) criticize the concept for its emancipatory connotation and deplore the counterhegemonic import of the term transmigrant. They argue that 'transnationalism is a multifaceted, multi-local process' and that 'we need to unpack the deceptive local-global binary that dominates a significant segment of current academic discourse' (ibid 6). A close inspection of the definition of transnationalism also reveals that it fails to account for migrants' creation of new identities and their efforts to be recognized as immigrants in the host society; likewise, it lacks sensitivity to the everyday life of transnational migrants and their interaction with the social and cultural environment of the receiving country. This concern has been also raised by Mahler who calls for more 'sensitivity to the social constellation of the actors of transnationalism ' (1998: 73) .
Unlike transnationalism, the concept of diaspora has deep roots in European literature which conventionally refers to it as the exile of the Jews from their historic homeland (Safran 1991) .
It reflects the ambivalent role displaced people occupy as cultural minorities whose national loyalty is divided between their country of origin (whether mythical or real) and the host country; a position that implies a latent contradiction between belonging and travel or, as began to resonate among scholars of global migration, refugees, immigrant communities, etc.
To these academics, diaspora evokes the image of people who either are on the move or located in other places than their homeland. Tölölyan, the editor of the journal Diaspora, suggests that the concept's renaissance was caused by a belief among academics that 'the term that once described Jewish, Greek, and Armenian dispersion now shares meanings with a larger semantic domain that includes words like immigrant, expatriate, refugee, guestworker, exile community, overseas community, ethnic community ' (1991: 4) . Clifford goes one step further in his reading of the concept and asserts that '[i]n the late twentieth century, all or most communities have diasporic dimensions (moments, tactics, practices, articulations) . Some are more diasporic than others ' (1997: 254) .
As in the discussion of transnationalism, the extensive reference to diaspora by migration scholars creates confusion about its meaning. Vertovec claims that 'the current over-use and under-theoretization of the notion of "diaspora" among academics, transnational intellectuals, and "community leaders" alike .... threatens the term's descriptive usefulness ' (1997: 301) .
Before ascribing it analytical value the researcher should ask, '[w] hat is the range of experience covered by the term? Where does it begin to lose definition? ' (Clifford 1997: 249) .
Because the meaning and use of the two concepts are so slippery migration scholars tend to employ transnationalism and diaspora rather indiscriminately. What is transnational may as 3 Stratton (1997) suggests that we distinguish between several forms of diasporas on the basis of the Jewish experience. In the pre-modern version, the meaning of the concept is linked to not only colonial capitalism that demanded the movement of workers between the colonies but also the Greek as well as the Jewish (and Armenian). These classic diasporas implied the ideas of displacement, exile and return (Safran 1991: 83-84) which gave rise to a strong collective identification of an ethnic group with its homeland (in some diasporas such as the Jewish this identity even conflates with religion). In reverse, the post-modern import of the term derives from the massive population flows that took place in the western world when the modern nation state was formed in the 19th century and later when it started to come under pressure in the late 20th century (Stratton 1997: 307-310) . In both periods diasporas have been central to the conceptualization and imagination of a confined and homogenous national population and acted both as catalyst and barrier for the development of the nation state. Paradoxically, then, nationalism as well as transnationalism are inherent in diasporic identities (Tölölyan 1996: 5) and 'diaspora discourse articulates, or bends together, both roots and routes ' (Clifford 1997: 251) .
well be diasporic and vice and versa. The confusion is partly caused by the counterhegemonic imaginary evoked by both concepts that entails the same danger of romanticizing the people under study and essentializing their practice and identities. Further, because of their semantic intersection scholars studying different aspects of contemporary processes of globalization use the two concepts rather uncritically. Thus both of transnationalism and diaspora refer to the multifocality that moulds the identity formation of migrant populations and the communities and the networks and multi-stranded ties these forge with migrant groups in other parts of the world as well as with their home country.
In this paper I shall use transnationalism and diaspora as complementary concepts to describe different aspects of Peruvian migrants' organization of religious brotherhoods. Theoretically, my argument is that although the two concepts share meanings in numerous ways, their different analytical connotations and descriptive imports should not be ignored.
Metaphorically, the difference between the two concepts is like that of rain pouring down from the sky and weeds springing up from the ground. While transnationalism conveys the horizontal networks and linkages that link migrants to their home country, region or community, diaspora expresses the multifocality that induces them to establish vertical relations with their new environments, challenge the status ascribed to them as immigrants by the receiving societies and thus localize their identities in the world they inhabit. Whereas the concept of transnationalism incarnates the evasive nature of contemporary migration processes and the mobile character of modern lifestyle, diaspora reflects the identities and social relations that emerge from migrants' grounding in already existing localities and engagement with the dominating native majority and other ethnic minorities.
The Expatriation of the Lord of the Miracles
The first religious brotherhood honouring the Lord of Miracles outside Peru was formed in 1972 by Peruvians in New York City. 4 The image that these migrants brought to the United States almost 30 years ago is today kept in the Sacred Heart church on Manhattan. 
Finding a Home for the Icon
In order to organize processions and thus honour the Lord of the Miracles, Peruvians need to acquire an icon representing their religious protector. As most devotees agree that such an image must be made as an exact copy of the original drawing in the Nazarenas church, the first step in forming a new brotherhood is to collect money to send someone to Peru to hire a professional artist in Lima to make a painting of the Lord on canvas (lienzo). 9 Such an arrangement can cost several thousand dollars, which represents a considerable expenditure for migrants who mostly work as low paid (often illegal) workers. A more feasible option is to acquire a photo of the original image on lamina (lámina) and wait until the brotherhood can afford to pay someone to make a painting on canvas. Other items needed for the procession are a decorated arch (arco) to frame and fasten the icon and a portable wooden frame with four legs (las andas) to sustain and carry it. Whereas most brotherhoods start out by producing these articles themselves locally, some decide to have replacements made in and brought from Peru at a later stage. Likewise, the cargadores, sahumadoras and cantoras must be dressed in the purple coloured hábitos (monk habits) similar to those used at the original procession in Lima. 10 Again, because of the huge cost of acquiring such outfits from Peru many brotherhoods use locally fabricated habits during their first processions and wait until they can afford to pay the seamstresses of the Nazarenas church in Lima to produce a set of 'true' hábitos for their members. Finally, a flag (el estandarte) carried in front of the icon 9 On the back of the original icon in the Nazarenas church in Lima is a drawing of the Virgin of the Clouds (La Virgen de las Nubes). Most brotherhoods have a drawing or photo of this saint made on the back of their icon too. 10 Ruiz provides an interesting piece of information about gender roles in the Catholic brotherhoods in Paterson, NJ. Traditionally, Peruvian males play a dominant role in the annual processions as the carriers of the icon while women are responsible for singing and carrying the incense. However, in Paterson the brotherhood of San Martín de Porres has endorsed the creation of a women's caudrilla; i.e. the team in charge of carrying the wooden frame on which the icon rests during the procession. Moreover, this change in gender relations has generated an echo in Peru where local brotherhoods of San Martín de Porres recently have introduced female caudrillas (Ruiz 1999: 99-102) .
during the procession with the name of the brotherhood, a bell (la campana) used to indicate the rhythm of the carriers and different kinds of adornments to decorate the icon are required.
Once an icon has been provided and a brotherhood has been formed the devotees start looking for a Catholic church where the image can stay. Usually a group of migrants form a committee that approaches the local priest in the city or neighbourhood where they live to ask him to shelter the icon, a petition that according to Peruvian migrants is received very differently by the ecclesiastical authorities in Spain, Italy, Argentina, Japan, and the United
States. In Buenos Aires, Peruvians report that they had difficulties finding a Catholic church willing to shelter the first icon they brought from Peru in 1988. Raúl, one of the founding fathers of the original brotherhood in this city, relates that a small group of migrants first asked the priest of La Basílica de Santa Rosa de Ocopa to shelter the image. To their surprise, the priest turned down the request arguing that 'we don't need more sacrificed souls in this church'. 11 Raúl explains that he and three other migrants then went looking for another place to house the icon. He recounts that 'we followed the flowers of the colour purple In Japan, where Catholicism is regarded a foreign religion, most Catholic priests are of either southern European or Latin American origin. As foreigners in a country that is still struggling to come to terms with immigration on a large scale, they tend to be more understanding of the needs of other minority groups whether Japanese or Third World immigrants, including the requests of Peruvians to shelter their icons of the Lord of the Miracles. In Yamato southwest of Tokyo a local priest of Japanese Argentine origin has not merely agreed to shelter the icon brought to Japan by a local group of Peruvian immigrants but continues to play an active role in the weekly gatherings of the brotherhood and the annual processions in the neighbourhood.
Similarly, the French priest in the Catholic church of Kakegawa openly supports the local brotherhood honouring the Lord of the Miracles while a priest of Japanese Peruvian origin in
Kyoto personally put a word in when the local Peruvian community requested the ecclesiastical authorities to house its icon in a local Catholic church.
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Taking the Icon to the Streets
Once a church or chapel has been found to house the image the devotees start making preparations to take it to the streets. While the Catholic church in Japan has welcomed Peruvians' religious images, the local authorities are extremely reluctant to grant permission to arrange processions. So far only one of the eight existing brotherhoods has been successful in taking the Lord of the Miracles to the streets of Japanese cities. In 1996 the Argentine Japanese priest in Yamato helped the local brotherhood to obtain the required authorizations from the municipality and the police to organize a procession in public. Although permission 14 Once a permission has been granted by the local priest to accommodate the Lord of the Miracles in his church, most brotherhoods are allowed to keep control over the funds they collect from their followers and plan their own activities independent of the church. However, some priests and clergy housing Peruvian icons are very insisting in interfering in the affairs of the brotherhoods demanding that these contribute economically to the church and participate in it's work (see Ruiz 1999: 102-103) .
was granted, the brotherhood was only allowed to carry their icon on the pavement on one side of the street ten blocks from the church to a nearby chapel. The event was anticipated with written notifications to all the neighbours and the brotherhood had to hire emergency services including ambulance assistance to follow the procession. Permission was also granted the following years though with much difficulty.
As similar petitions by brotherhoods in other parts of Japan have been rejected, migrants are forced to invent other ways of introducing the Lord of the Miracles to the public. In 1996 migrants formed a brotherhood in Hamamatsu. When their petition to arrange a street procession was turned down by the local authorities, they decided to celebrate it on the river bank outside the city, traditionally used for sports and leisure time activities. Similarly in Mooka, also north of Tokyo, which was one of the first cities in Japan to receive Peruvian labour migrants in the early 1990s, the local brotherhood has celebrated their annual Initially, the local authorities in Barcelona were reluctant to allow Peruvians to celebrate 16 See Kasinitz & Freidenberg-Herbstein 1992 and Reimers 1992. processions in the central streets of the city. This obliged migrants to arrange them in the yard of the Cathedral where the icon is kept. Although their petition later was granted, the brotherhood is only allowed to carry the icon a few blocks around the church. Miguel, one of the migrants who founded the brotherhood, recalls that, 'I had to do a lot of paper work. I remember that we wrote letters to the municipality, police etc. and had many meetings. It wasn't easy. It took several years before they let us walk one block around the Cathedral. The
Catalans are not used to see processions in the center of Barcelona so we had to explain everything about how we take the Lord to the streets.' Peruvians encountered similar problems when they first asked for permission to organize processions in Buenos Aires. In The following year the brotherhood was allowed to celebrate the procession in a small square in Buenos Aires. As they still lacked money to acquire los andas to carry the icon, they put it on top of a used cardboard box for toys. And as the priest was in a hurry that day, he ordered them to be back in the church within an hour. Marino remarks, 'imagine, the priest treated us as children' and continues, 'we still didn't know how to organize the procession well. We even had to ask the women for help carrying the image. But people were happy because we took it to the streets.' In following years the brotherhood managed to get a permit from the police to carry the image through the streets around the church. In 1998 after the icon had been moved to the Lady of Piety church the procession walked several blocks through the streets of central Buenos Aires. 'It was a great success until a new problem emerged: people started to sell food and beer leaving the garbage on the streets and creating disturbance. Many 17 I was in Buenos Aires in October, 2000, and participated in the procession together with more than 10,000 Peruvians. According to some participants, it was by far the largest since the brotherhood was formed in 1988. After the mass, the procession continued to the San Ignacio church where the local priest received the icon. An event of such a magnitude and duration (the event began at noon in the Lady of Piety church and lasted until 10 p.m. in the San Ignacio church) was only possible because the brotherhood has 250 active members organized in four cuadrillas of male carriers (formed in 1992, 1998 and 1999) and one group of female sahumadoras and cantadoras.
18 In Andean and Meso-American countries such as Peru, Bolivia and Mexico that have experienced extensive rural-urban migration in the past 50 years, migrants often bring their rural icons or images with them to the city where they are celebrated along with other regional or national saints. In effect, religious processions have become an integral part of urban life. By contrast, in southern Europe and the southern cone countries of South America which have been under strong influence by Spanish and Italian immigration the celebration of images and saints in public space is primarily a tradition practiced in smaller towns and villages whereas in the major cities religious processions are restricted to official events in the Christian calendar such as Christmas and Easter. migrant Zoila asserts, 'I travelled to Lima to participate in the procession there every years before we founded our own brotherhood in Miami. I also have friends who used to be members of the brotherhood in Lima so I knew a lot about how to do all these things.' The presence of such a core of 'professional' followers often creates divisions between one group 19 The procession was headed by a group of male Peruvians dressed in the traditional purplecoloured habits who carried the icon five blocks around the church where it is kept. The image was decorated with an almost complete set of adornments and sat on top of a wooden frame. A crowd of several hundred Peruvians participated in the procession which looked much like the original procession in Lima. Half way through each block a member of the brotherhood rang the bell indicating that it was time for a break. Accordingly, the carriers stopped and sat the wooden frame with the image down on the ground. After a while he rang the bell again indicating that it was time to continue the procession. The pause was used by the followers to lift their children up to the image to make them to kiss it; an act believed to keep them healthy and bring luck. In 1997 a group of profesionales in La Plata formed a brotherhood in honour of the Lord of the Miracles. 22 Although this city already has several migrant institutions that date back to 1960s and '70s, this was the first attempt to form a religious brotherhood in La Plata (and Argentina). Inspired by the success of the neighbouring brotherhood in Buenos Aires, the founders approached its leaders to interchange experiences and explore the possibilities of future cooperation. However, contact between the two groups of migrants was cut after the first meeting because of mutual mistrust. Elsa, a female member of the brotherhood in Buenos Aires, explained to me, '[j]ust because they are professionals and have been here longer than we have they come here and want to teach us how to do things. The only reason why they want to form a brotherhood in La Plata now is that they are jealous. Otherwise, why didn't they do it before?' Today, another group of recently arrived migrants in La Plata have formed a second brotherhood honouring the Virgin of the Port (La Virgen de la Puerta), the 22 A third brotherhood of the Lord of the Miracles is reported to be under formation in Mendoza. One member of the brotherhood in Buenos Aires told me that a Peruvian student living in Córdova who participated in the procession in 1999 returned to his community with the intention to create a brotherhood there too. preserve their cultural customs', as one migrant expressed it to me. Another objective of the institution was to collect money to help Peruvians and other Hispanic immigrants in Japan who need help. Liliana, the current president of the brotherhood, says that so far the brotherhood has paid for the flight for a Brazilian woman who got ill and had to return home.
They also helped a Peruvian man in Japan who was injured in a car accident and needed a wheelchair. In the future they plan to send money to a Colombian woman who got cancer while in Japan and had to return home. 'The brotherhood should a place where all migrants from Latin America can ask for help. We are not well treated here in Japan so we have to work together.'
When the brotherhood in Kakegawa was formed its founders decided to ask a local Japanese artist to paint the image of the Lord of the Miracles rather than ordering a lienzo from in Lima. The outcome is an almost exact copy of the original image except that the artist has painted Lord of the Miracles with ojos jalados (slanting eyes). Although this rather unconventional representation of the image initially caused commotion among the devotees in Kakegawa, the members of the brotherhood now recognize and worship it as their icon.
However, Peruvians in other parts of Japan still disapprove of the painting and question its value as religious image. Thus Victor, one of the leaders of the brotherhood in Tsukuba, told me that he finds it wrong to produce local versions of the icon with the aim to attract Japanese followers. He thinks that these should be recruited by own will and not by changing the image. Yet Liliana claims that she has come to care for this hybrid icon known as Cristo
Chinito (Little Chinese Christ). She explains that the founders of the brotherhood no longer live in Kakegawa and that no one in the brotherhood recalls why it was decided to have the image made in Japan and not in Peru. However, she denies that the intention of asking a Japanese painter to make the drawing of the Lord of the Miracles was to recruit local native followers and asserts that the brotherhood's objective is to make Peruvians recognize that Peruvians who increasingly feel rejected ethnically and racially by the Japanese majority (Sellek 1997; Takenaka 1999) .
The Lord of the Miracles as a Diasporic Imaginary
The transformation Another aspect that comes to the fore in migrants' narration of the Lord's expatriation is the search for a home for the icon. Thus Raúl's reconstruction of the Peruvians' first attempt to find a church in Buenos Aires to house the icon took the form of a travel account in which the ecclesiastical authorities rejected the Lord in the same way many immigration officials deny Third World migrants entrance in the First World ('we don't need more sacrificed souls in this church'). The same narrative style was used by Raúl to describe the despair that spurred him and his companions to follow the purple-coloured flowers in the streets of Buenos Aires which eventually lead them to the church of Our Lady Candlemas. In this account of the devotees' search for a new home for the icon, Raúl evokes the same feeling of powerlessness that many illegal migrants experience when they put their fate in the hands of smugglers of people, immigration officials and abusive employers. A similar juxtaposition between the Lord's odyssey and migrants' experiences of arbitrary discrimination was implicit in the presentation that Zoila made of Peruvians' struggle to find a home for the icon in Miami.
The last dimension of Peruvians' narration of the expatriation of the Lord of the Miracles that merits attention is the organization of annual processions in the streets of New York, Miami,
Madrid and other cities. Often these events are presented in a form that reminds of migrants' own struggle to gain recognition as an ethnic minority (and thus potential co-citizens) in the host societies. Liliana tells how she intends to continue bothering the local authorities until they grant the brotherhood permission to organize the annual processions in the streets of Catholics in Argentina and Liliana's suggestion that nikkei Peruvians in Japan may identify with the Little Chinese Christ. Clearly, to these migrants, the icon has become emblematic not merely for Peruvians' attempt to conquer public space in the host societies of their diaspora but also their endeavour to gain recognition as an ethnic minority.
Conclusion
Apart from the attempt to create a nation-wide organization of Peruvian Catholic brotherhoods in the northeastern United States, the global odyssey of the Lord of the Miracles and the formation of brotherhoods in countries and cities in four different continents have been propelled by a sea of local and, to a large extent independent, initiatives rather than a planned or controlled action that starts in one place and then disseminates to the rest of the Ruiz (1999) , most brotherhoods in Los Angeles, Miami, Spain, Italy, Argentina and Japan are run independent of religious institutions in Peru (as well as in other parts of the world).
Although there are exceptions to this pattern in the material I have presented in this paper, they do not suggest that Peruvian brotherhoods maintain enduring transnational links.
Firstly, migrants sometimes engage in communication with the Nazarenas church to ask for help or advice in the initial phase of establishing a new brotherhood. Yet these contacts are seldom enduring. Marino, the president of the brotherhood in Buenos Aires, explains that he wrote a letter to the Nazarenas church to ask for its approval to promote the icon publicly in Argentina. In her reply the priora (the superior of the church) said that no such a permission is needed to form a brotherhood. Marino concludes, 'we are an independent institution. We don't need the approval of anybody at least not of any church or brotherhood in Peru. The only things we need from Peru are the icon, the equipment to carry it and the dresses we wear at the processions.' My data suggest that Peruvian religious brotherhoods are created on migrants' own initiatives independent of their horizontal transnational ties to their home country and of already existing religious institutions in other parts of the world. The global mushrooming of brotherhoods can be seen as an analogous response by migrants in different parts of the world to similar experiences of discrimination and exclusions. Peruvian religious practice, then, is grounded in migrants' local life worlds and propelled by the vertical relations of inequality that shape their identity as immigrant and ethnic minority in the host country rather than the horizontal ties they sustain with their home land and other migrant communities. In short, Peruvians' ritual practice and faith in the Lord of the Miracles incarnates a diasporic rather than transnational identity process.
